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If not for the colour of our skin, we are certain that we would not be asked, with 
such tiresome frequency, where we come from or what our ethnicity and 
nationality are. Questions regarding the origins of our brownness can still make 
our skin crawl, so to speak (depending on the circumstances in which we are 
being asked, of course). But, more recently, our personal misgivings about having 
to explain our ethnicity continually to all and sundry has crossed paths with 
certain public narratives, and these have initiated a reconsideration of our 
standard responses. One of these public narratives centres on the controversy 
surrounding the film Cotton Mary (2000), whose main character happens to 
belong to the same minoritarian race as we do: Anglo-Indians. Anglo-Indians are 
the 'mixed-race' progeny of British imperialism, a group often marginalised in 
post-colonial India because of their cultural and political associations with the 
British. (Anglo-Indians speak English as their first language, practise Christianity, 
and follow many Western social customs:) Believing they had no 'proper' home in 
post-Independence India, large numbers of Anglo-Indians migrated to the United 
Kingdom, North America, and Australasia. Today, the community is mostly 
diasporic, although around one hundred thousand Anglo-Indians still reside in 
various parts of India. 
Set on the Malabar coast in the 1950s, Cotton Mary tells the story of a 
, 'psychologically disturbed' Anglo-Indian nurse (played by Madhur Jaffrey) who 
makes herself indispensable to a British woman, Lily, by finding a wet nurse for 
Lily's prematurely born child. In many ways, the film is reminiscent in tone to 
Jean Genet's play The Maids. Like Genet's maids, the eponymous Cotton Mary is 
obsessed with her Memsahib. She steals Lily's clothes and shoes, and engages in a 
sad attempt to mimic Lily. In other words, she uses her association with Lily's 
family to elevate her status among her fellow Anglo-Indians and more closely 
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align herself with her British ancestors. To complicate matters, Mary's daughter 
(played by Jaffery's real-life daughter Sakina) has an affair with Lily's husband, a 
selfish, insensitive BBC journalist who spends very little time in the family home. 
In short, the film deals primarily with the issues of racial prejudice, sexual 
hypocrisy, and gender relations in post-colonial India. 
While the film received little attention in the West, it garnered significant 
media interest in India when it was released in February 2000. Gillian Hart, an 
Anglo-Indian MLA from West Bengal, organised protests and wrote a letter to the 
minister of culture demanding that the film be banned. Hart's protests received 
coverage in the British, Canadian, and Australian press. In a BBC report titled 
'Merchant Ivory Film Outrage', Hart is quoted as saying: 'I could not believe what 
I was seeing. The whole film is pointless and makes a mockery of us and our 
women.' In the same article, another Anglo-Indian, Conrad Mathews, told the 
BBC that the film depicted Anglo-Indians as 'spineless and totally lacking in 
character'. Dolores Chew produced a more considered, though equally passio-
nate, condemnation of the film, arguing that: 
Cotton Mary exemplifies how socially and racially marginalised peoples have 
been represented, most especially in the colonial and post-colonial periods. 
Anglo-Indians and other racially marginal communities have usually been 
presented as party animals, lacking moral sensibilities, living for the moment 
with total disregard for diligence and hard work. 
Predictably, as is so often the case with public reactions to representations of 
minority groups, the outcry is 'But Anglo-Indians are not like that!' In responding 
to such reactions, this paper will argue that what is at stake is far more wide-
reaching than simple statements of whether or not the depictions of Anglo-
Indians are accurate or are derogatory stereotypes_ For, if we shift the focus from 
the question of asking who Anglo-Indians 'really' are to a less presumptuous 
question, instead asking, following Foucault: 'How have Anglo-Indians been 
produced as subjects?' then debates about the status of this mixed race need not 
be about the impossible task of portraying accurate representations. The 
question asks what makes possible their contradictory forms of {mis)re-cogni-
tion, and it leads to an investigation of why' recognition' for Anglo-Indians has 
become an issue at all. 
Furthermore, when the banality of our own biographies unearths broader 
public narratives that have given our lives their character and form, we enter a 
realm that connects anecdote to history, the personal to the political, and 
identity to power. In allowing ourselves the indulgence of re-reading our own 
encounters against a racial history that has laid dormant before us, we find 
ourselves inheriting a responsibility as to what to do with the remains of 
entanglements between the personal lives and public narratives that situate 
subjects within, for want of a better term, our ethnic identity as part of the 
Anglo-Indian (mixed) race. So while our skin colour seems to ensure that we will 
always be summoned to answer the Althusserian hail 'Hey, you!' within an ethnic 
minority that we've never felt a great affinity with, we no longer answer the 
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summons reluctantly. Nowadays, we are less prone to playful retorts-'Do you 
mean, where we were born? He was born in India, I was born in England.' 'Our 
nationality? Australian.' Rather, we are now more willing to accept our tenuous 
sense of belonging to a culture whose minoritarian status is presently becoming 
even more minor. 
The great interest in our skin colour seems to betray the marginal status of 
Anglo-Indians. According to Australia's 1996 Census there are 36,500 Anglo-
Indians residing in this country-just 0.0018 per cent of the total population. The 
number of Anglo-Indians in India today is estimated to be between 80,000 and 
100,000 making up just 0.0000001 per cent of the population, and this small 
percentage is mirrored in other countries that accommodate this diasporic race. 
It is little wonder, then, that when we respond to the question about our heritage 
we are met with bewildered queries about who Anglo-Indians actually are: Anglo-
Indians? How are you different from other Indians? Do you eat curries? Do you 
ever wear saris? Do you speak 'Indian'? Do you listen to Indian music? How do the 
Anglo and Indian parts fit together? Of course, these questions have taken 
different forms over the years, but a recurring point of confusion is reached when 
trying to explain the difference between a person who has one English parent and 
one Indian parent and a person whose parents are both categorised as Anglo-
Indian. Put bluntly, the latter person belongs to a specific race, albeit a mixed 
one. Anglo-Indians became officially marked as a distinct category of identity for 
both bureaucratic and political purposes from the latter half of the eighteenth 
century, when the British East India Company introduced a series of discrimina-
tory policies pertaining to the education and employment of so-called 'Eurasians' 
(see Hawes 107). These policies produced a distinct, self-conscious sense of 
identity among people of 'mixed race', and they inspired the establishment of 
various community institutions. For example, the Parental Academic Institution 
was formed in 1823 to expedite the entry of Eurasians into the Indian Civil 
Service. The East Indian Club was formep in 1825 to promote 'good fellowship 
and friendly feeling among a particular ·class of men' (Aoel 83): The club was 
more than a social organisation; its members compiled a list of the nascent 
Anglo-Indian community's grievances, which they presented as a petition to the 
British Parliament in 1830. John W. Ricketts, a member of the club, personally 
delivered the appeal, which was formally titled 'Petition of the East Indians to 
,the House of Commons, 1830'. As official documents testify, the term 'Anglo-
Indian' was formally applied to persons of 'mixed race' in 1911, when it was used 
as a category of identity in the Census of India.' Despite being subject to various 
forms of racial discrimination, Anglo-Indians maintained a steadfast loyalty to 
Britain_ 
The very idea that such a race needed classification shows the social status of 
those falling within this category as tenuous, unstable, and uncertain of their 
future in India, in particular_ As evident in the pet.ition that went before the 
British House of Commons and in the subsequent political activism, which 
secured the recognition of the community in the constitution of the Republic of 
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being overlooked by a new regime, to avoid losing the privileges many Anglo-
Indians enjoyed under British rule, and, as a bonus for some, in order to be 
recognised as a distinctive force in the colonialist era of Indian history. 
We have always found it embarrassing to belong to a race that prefers to side 
with the British imperialists and not the violated colonised, which perhaps 
explains why Cotton Mary provoked us to cringe each time she proudly declared 
to her supposed British 'superiors' that her father served as 'a soldier in the 
British regiment'. But claiming one's 'Britishness' is what underpins so many 
Anglo-Indians' quest for recognition (despite the fact that Anglo-Indians have a 
diverse range of European origins).2 And this is precisely why the marking of skin 
colour has been such cause of discomfiture for this mixed race. 
The awareness of just how fundamental skin colour can be to an Anglo-Indian's 
sense of self is marked right from the beginning of the film. Cotton Mary and her 
daughter, both nurses, are discussing the birth of a relative's child as they walk 
through the hospital's grounds. The conversation is mostly muffled, but we 
clearly hear the prime question likely to be asked at almost any Anglo·lndian 
birth, even today: 'What colour is she?' It is as if one's fate is sealed then and 
there; as if, upon arrival into the world, an assembly line awaits babies to sort 
them into white or brown-the former, it would seem, having better opportu-
nities for 'passing' through life more successfully. And we use the word 'passing' 
advisedly here, for it is above all one's ability to 'pass' as British that appears to 
be so crucial to the likes of Anglo-Indians such as Cotton Mary. Of course, 
Catton Mary represents only one possible configuration of how Anglo-Indian 
identity can be formed, but it is a formation that certainly resonates with our 
own upbringing, and, judging by what we gather from Anglo-Indian literature, 
many others as well (see D'Cruz 'My Two Left Feet'). As Cotton Mary takes every 
opportunity to disclose the pedigree of her British heritage, so too were we 
brought up to stress the qualifying adjective of the 'Anglo' before the 'Indian' 
(even though our surname suggests that our heritage is Portuguese!). But what 
was inescapable for us, alongside so many other Anglo-Indians, and certainly for 
Cotton Mary, was that our brown skin revealed the Indian side of our racial 
heritage, rather than the Anglo. Although our efforts to keep out of the sun could 
prevent us from getting darker, there was no magic solution to make us white. 
This didn't stop us trying, though. For Glenn, it seemed logical to a young 
schoolboy that he could make himself whiter by staying in the bath longer, while 
Carolyn as a teenager optimistically tried powder and foundation to lighten her 
skin in the hope of making herself more attractive. These anecdotes are not 
merely personal; they reflect a cultural trapping of the AnglO-Indian race that 
unwittingly promotes self-loathing, manifesting in racial prejudice against one's 
own ethnic origins. While younger generations of diasporic Anglo-Indians might 
enjoy a more broad-minded multicultural society, the preference for lighter skin 
still prevails within the remains of the older AnglO-Indian community. As the 
younger generation continue to be perplexed by the copious coats of powder 
applied on their mothers', aunties', and grandmothers' faces, we note there is 
still a market for skin-whitening cosmetic products, such as 'Fair and Lovely', 
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which is sold in more than thirty-eight countries today (Leistikow). The desire for 
a white complexion is not restricted to Anglo-Indians, of course, as even a 
cursory glance at Indian 'matrimonial' advertisements confirms-brides with 
'wheat complexions' are highly valued. Interestingly, the All India Democratic 
Women's Association, based in New Delhi, appealed to the Human Rights 
Commission in 2002, arguing that the product 'Fair and Lovely' promoted 
discrimination based on skin colour. The skin-whitening industry in India is worth 
US$ 140 million per year, and its success appears to have prompted American and 
European beauty companies to offer their own brands of whitening products. 
Needless to say, the ability of these products to actually whiten skin is suspect. 
Given the inability to follow Michael Jackson's lead and change the colour of 
one's skin, characters like Cotton Mary are left to mark their claims to Britishness 
in other ways. If skin colour cannot be changed, habits and customs can. But here's 
the rub: Cotton Mary tries exceptionally hard to adopt the attire and practices of 
her professedly British heritage, but she continually slips over to her Indian side. 
For instance, after sneering at the Indian food prepared by Abraham, the loyal chef 
to Lily, we witness Cotton Mary surreptitiously eating the curry and rice herself! 
Not only does she eat the food, but she does so Indian style-using her right hand, 
instead of cutlery. Now this annoyed some members of the Anglo-Indian 
community who vehemently protested that Anglo-Indians would never do this. In 
recent interviews surveying Anglo-Indian responses to the film, one viewer, Ian 
Jennings, remarked: 'It's all wrong; we would never eat with our hands!' 
By contrast, however, our experience of viewing the incident was once again a 
point of re-cognition (a concept we discuss below), causing us to giggle and 
grimace at the same time. What was amusing was the memory of our paternal 
grandfather doing exactly the same thing. While he would publicly deride Indian 
food, and sing the praises of the British roast, he would be caught relishing 
leftover chicken curry and rice when he thought no-one was looking. Yet our 
source of amusement readily turns to embarrassment as we recount our own 
guarded relationship with Indian food. Like Mary and our 'grandfather, we too 
were once afraid of being contaminated by our culinary heritage! 
For most of our school years we refused to eat curry and rice, forcing our 
mother to cook an extra meal for us, which had to be English, of course. The 
cognitive shift, within our own perception, from being Anglo-Indian children in 
the 1960s and 1970s in England to being Anglo-Indian in Australia today became 
Gncomfortably clear from this scene in the movie. On the one hand, we presently 
occupy spaces in which we no longer fear a social stigma for eating curries, so we 
are amused. From this position we are able to look at Cotton Mary and our 
grandfather perhaps a little patronisingly for not being able to show any public 
pride in the Indian side of their heritage. Yet, in all honesty, this is not the whole 
story. Today we might wonder why we so readily gave up fish molee for fish 
fingers, but as school children the answer was clear: we did not want to be 
thought of as lesser beings on account of not being British. 
The constant threat of public humiliation on account of one's lack of 
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Cotton Mary when she enters the very British domain of the beauty parlour where 
all the English ladies are getting their hair done. She enters the parlour wearing 
the clothes she has stolen from her Memsahib, believing herself sufficiently 
marked to sit without noticeable difference alongside the British. As the women 
exchange looks of discomfort and subdued surprise upon Mary's entry, nobody 
says a word. Mary feels the tension, but she nevertheless sits with her head held 
high. As she braces herself for her beauty treatment, some of the women sense 
an unfamiliar and pungent smell. It is the pound of tongue-an offal delicacy 
consumed by many Anglo-Indians-that Mary had purchased from the butcher 
earlier that day. 3 As Mary becomes aware of the revulsion the tongue has 
prompted, and the disgust levelled at her for bringing such a smell into the 
parlour, she cannot contain her own feelings of loathing for the women who so 
indiscreetly pinch their noses and express distaste in their upper-class, accented 
squeals. As a consequence, Mary's British pretences are unceremoniously 
shattered. She is the one who has brought in the bad smell that one imagines 
will never be found in an upper-class British kitchen. Rising angrily from her chair, 
grunting wordless wrath, Mary grabs her food parcel, tears open the butcher's 
paper and lunges, thrusting the tongue under each of the women's noses. She 
leaves the parlour in utter disgrace, and it is hard not to feel her humiliation. Yet 
Mary remains a very unsympathetic character, and cast alongside other Anglo-
Indian characters-such as the 'drunken chef', the 'morally lax daughter', and 
'melancholic wet nurse'-it is not difficult to see why some Anglo-Indians have 
taken offense at the movie. After all, Anglo-Indians claim that they constantly 
have to contest these very stereotypes of being drunken, sexually promiscuous, 
and prone to melancholia. 
Such a claim is certainly evident in the writings of Gloria Jean Moore, an 
Anglo-Indian who argues that books and films about colonial India contain 
'libellous images' of this mixed race (165). For instance, the Eurasian chauffeur 
in E. M. Forster's celebrated novel A Passage to India is described as representing 
the worst traits of both British and Indian races. Rudyard Kipling's Kim contains 
minor Anglo-Indian characters, all of whom are presented as being either corrupt 
or buffoons. And in Edgar Wallace's popular spy novels the Eurasian characters 
are all traitors. For Moore, all of these representations exhibit evidence for the 
systematic vilification of Anglo-Indians, though she reserves her most severe 
condemnation for John Master's novel Bhowani Junction. According to Moore, 
Bhowani Junction displays a typically offensive collection of Anglo·lndian 
stereotypes. Specifically, Moore considers the novel's protagonist, Victoria 
Jones, to be sexually promiscuous and morally corrupt. Furthermore, her 
Anglo-Indian boyfriend, Patrick, is presented as a bumbling stooge who is 
incapable of dealing with a crisis. The novel was adapted as a major Hollywood 
film in 1956 and received a hostile reception from Anglo·lndians.4 
The scarcity of public narratives about Anglo-Indians can account for why films 
such as Bhowani Junction and Cotton Mary infuriate many members of this 
community. Given the minuscule size of the Anglo-Indian population, a Merchant 
Ivory production featuring an Anglo-Indian as the main character is perceived as a 
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major event. Such a film provides a rare opportunity for the general population 
to encounter Anglo-Indians through a public narrative usually reserved for 
mainstream popUlations. Judging by responses to such occurrences, it seems 
that the public entry of a minoritarian identity into mainstream culture is loaded 
with social burden for those who belong to that group. This is regularly 
demonstrated whenever a minoritarian identity enters the realm of being 
represented through public narratives. For instance, when Queer as Folk first 
aired on the BBC in 1999, there was as much debate within the gay and lesbian 
community as there was from without. 5 The concern from within was the fear 
that the broader population would think that the characters in the series were 
representative of the entire gay population. Similarly, negative Anglo-Indian 
responses to Cotton Mary were premised on the belief that people viewing the 
film would think that Mary was representative of all AnglO-Indians. 
In order to counter the possibility that such mainstream public narratives as 
Cotton Mary produce negative impressions of Anglo-Indians, alternative narra-
tives are proffered as a means of trying to correct what are seen as 
misrepresentations of the community. Typically, this involves producing a roll 
call of eminent and celebrated figures within the minoritarian community. While 
the gay community has claimed the likes of Leonardo da Vinci, Ludwig 
Wittgenstein, and Gertrude Stein among its distinguished members, Anglo-
Indians lay claim to the likes of Sir Cliff Richard, Englebert 'You're just too good 
to be true' Humperdink, and Merle Oberon. Such lists apparently demonstrate 
the respectability of the race. 
Another means of contesting supposed misrepresentations of minority cultures 
involves resurrecting the lost voices of a subjugated identity from within 
dominant narratives. Such interventions are often articulated in factual accounts 
of the minority group's history. For example, Herbert Starks's Hostages to India 
attempts to redress the omission of Anglo-Indians' contribution to Indian and 
British colonial history (see also Moore;·r Anthony). While this ·is a' worthy 
enterprise, such narrative forms cannot help but rely on the conventions and 
tropes of the dominant narratives they seek to contest. It is true that such 
presentations of history can help to redress the exclusion of certain identities in 
the re-telling of history, but it is quite another thing to believe that these 
identities can be re-presented as a retrieval of a fixed and authentic lost voice. 
Any re·presentation of an identity-€ven in fictional narratives, such as 
films-will have to rely on the very same institutional networks, relations of 
powers, and productions of know ledges that have evidently subjugated that 
identity in the first place. With this in mind, it is little wonder that we find a 
character like Cotton Mary aspiring to 'pass' as British while simultaneously 
rejecting her own country of birth and the other half of her ancestry. In this 
characteristic, at least, Mary's aspirations are not too d,ifferent from our own as 
children, nor from our grandfather's. The point of contention for many Anglo-
Indian critics of the film, however, is that Mary's efforts to 'pass' as British are 
enacted in a very disrespectable and unsavoury manner. 
" 
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Notwithstanding Mary's despicability and the possible shadow her character 
might cast on 'real' Anglo-Indians, it is imperative not to get stuck in the rut of 
debating the damage the film might cause to images of the Anglo-Indian race. 
Instead, if we move past assessments of Mary's character to focus on the issues 
confronting Mary, a more productive reading of the re-cognition of Anglo-Indian 
identity will emerge. We use the term re-cognition6 here beyond its literal 
meaning-to know again, to identify from one's previous knowledge or 
experience (Australian Oxford Dictionary )-to signify a process of cognitive 
reorientation. Such a reorientation involves the following operations. First, a 
repetition of the word's literal meaning. For us, revisiting our identity as Anglo-
Indians resonated with Mary's experiences insofar as skin colour, food consump-
tion and Western attire were deployed as signifiers of Britishness. This stage is 
one of identification. The second operation involves theorising the formation of 
identity. In this stage, there is an acknowledgement that one's identity is not a 
fixed and stable category but, rather, in continual formation through inter-
discursive relations between institutions, knowledges and relations of powers. 
Such a theorisation of identity draws on Althusser's elaboration of the 
interpellated subject and Foucault's concept of subjectivity as an effect of 
power/knowledge relations. This is to say, we cannot understand ourselves and 
characters like Cotton Mary without reference to the discourses of racial science, 
the economic and social effects of British colonialism, relations between class 
and caste, gender relations, education, and religion and popular culture, among 
other things (see D'Cruz 'My Two Left Feet'). This stage is one of theorisation. 
Finally, there is a cognitive shift, which involves taking some kind of responsi-
bility for the identity in question (in this case Anglo-Indians) by self-consciously 
engaging with the particular identity's circulation in public narratives. Such an 
engagement should not aim to correct bad stereotypes of inaccurate images (as if 
there were only one possible position of identity to occupy). Neither should this 
engagement attempt to foster a cohesive community with a specified agenda for 
what ought to happen under that particular identity's name. This might be 
something that minority groups become invested in while attempting to preserve 
their cultural heritage, but the aim of 're-cognition' is to document and account 
for the various positions that the very same signifier might occupy in specific 
situations and contexts. As a consequence, passing on one's heritage becomes a 
more nuanced and less taken-for-granted affair. Borrowing from Foucault's 
concept of the discursive formation (155), the process of recognition is 
concerned with the points of dispersion in which specific identities7 become 
manifest. Thus acknowledging the seemingly abject as constitutive of the 
formation of any (in this case, minoritarian) identity is as important as proffering 
the positive aspects of that identity. So, while image critics might deplore Mary's 
wretched disposition and contest the veracity of her character as an exemplary 
Anglo-Indian, we read the same images-such as her behaviour in the beauty 
parlour-as providing a link to understanding our own lived experiences of 
humiliation, and as providing a connection to Anglo-Indian history. Although we 
might not feel sympathy for Mary as a character, we can certainly identify with 
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being on the receiving end of snobbery. If somebody sneered at our mother 
buying tongue for our Sunday roast today, we too would respond with indignation 
and defiance, rather than the embarrassment we felt as children. Thus, what 
appears at first sight to be two different responses can be understood as equally 
possible, rather than as contesting responses--each dependent on specific 
circumstance and historical context. This acknowledgement of the various 
positions in which an identity might acquire its meaning is the final stage of 
re-cognition. If not for the experience of re-cognising character traits and 
cultural habits in the film, we doubt that we would have been able to sit through 
the film at all. 
As far a films go, the plot was dull, the scenography boring, and the script way 
too long. Nevertheless, we were captivated by the characters. This was due to 
the simple fact that they were Anglo-Indian. Our experience in watching the film, 
however, did not cause us the same alarm it caused certain Anglo-Indians in India 
and some members of the community here in Australia. Perhaps a reason why we 
did not respond negatively to the film is because our stakes in representations of 
Anglo-Indian identity are not as laden as they were when we were children and 
not as significant for us as they are for other Anglo-Indians today. In our' post-
colonial' academic work environments, our skin colour gives us a credibility that 
we could never have imagined in our schooldays. We take pride in cooking curries 
that we once so shamefully rejected. Our accents lie between English and 
Australian; it is our skin colour alone that marks us as not entirely Western. 
So watching Cotton Mary, for us, was a somewhat nostalgic experience. We 
could re-cognise Mary's struggles, but from a safe position from where her 
struggles are ours no longer. Yet, as we smile with identification over the issue of 
a baby's skin colour, we weigh this against Australian immigration stories of 
Anglo-Indians seeking entry into the land of the 'fair go'-as long as their skin 
colour was 'fair enough'. Entering the country just after the 'White Australia' 
policy was dismantled, our families experie'nced the full bigotry that their skin 
colour incited (see D'Cruz 'The Good Australians'). Astonished remarks about 
how well we could speak English and racist name calling were common 
occurrences. Interestingly, however, many Anglo-Indians state with pride how 
they overcame these experiences and remark that Australians eventually 
acknowledged how' Anglo' Anglo-Indians really are. The identification with the 
British seems to have endured despite the trials of racism. Besides, racism 
toward Anglo-Indians waned; Australian racism was directed more frequently at 
AbOriginal peoples and southern European immigrants. 
For us, and for many other Anglo-Indians who have assimilated well into the 
countries they now call home, it seems that even if the images of Anglo-Indians in 
mainstream films are derogatory, they would have a low impact on our everyday 
lives. But what about the Anglo-Indians that stayed in India? 
Gathering from the protests over Cotton Mary voiced in India, it would seem 
that the stakes are much higher there. Without entering into debates about 
whether negative images are causally related to the spread of prejudice, the very 
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It tells us that minoritarian cultures react to public narratives about themselves 
as if their well-being in the world at large depended upon it. In many ways, it 
does not matter whether bad images lead to bad treatment or perpetrate 
negative stereotypes, for the protest alone is indicative that there is a struggle 
over the status of Anglo-Indians. 
This is to say, films about mainstream, normative identities can accommodate 
a variety of despicable characters without fear of infiltrating positive public 
narratives alreadY in circulation. For instance, we can watch a film about a white 
serial killer without the fear that all white people will protest that their public 
image is being damaged_ Furthermore, normative identities enjoy the support of 
legal systems, familial structures, educational institutions, religious organisa-
tions, and so on in ways that ensure that despicable characters in films are 
perceived as just that: aberrations within an otherwise healthy population. But 
when despicable film characters belong to a minoritarian culture, particularly 
one that is not easily assimilated to the mainstream, there is not the degree of 
institutional security that would allow such characters to be perceived merely as 
characters. They become representative of the group to which they belong, as 
there are too few other public narratives to act as reference points and too few 
counter-narratives to balance the image portrayed. It seems that this is the 
concern of Anglo-Indians in India. What is different for those Anglo-Indians who 
did not join the thousands of Anglo-Indians immigrating to England, Canada, and 
Australia, is that they are not assimilated into a mainstream. On the one hand, 
there are those still struggling to assert a 'British superiority' over their fellow 
Indians; on the other hand, there are many Anglo-Indians in India now who face 
unemployment and poverty accompanied by diminishing social status. Indeed, 
there has been much debate as to whether Anglo-Indians ought to be classified as 
a scheduled class. Such an environment might well foster a climate in which the 
impact of negative stereotypes is felt far more acutely. 
But it seems to us that trying to correct the image of Anglo-Indians in 
Cotton Mary is far less productive than investigating the various positions that 
effect and affect the status of Anglo-Indians, particularly in India today. Trying to 
correct an image assumes that there is only one kind of Anglo-Indian, and this 
approach makes no attempt to engage with the issues-such as poverty and 
unemployment, or even the decolonisation of India-that make image an issue in 
the first place. Re-cognising ourselves in Cotton Mary, then, is not about saying 
'Yes, we agree that this is who Anglo-Indians really are.' Rather, it is about saying 
that Mary, like ourselves, struggles with the same cultural signifiers that determine 
one's social status: those of skin colour, food consumption, and genealogical 
heritage. These signifiers necessarily effect who any Anglo-Indian can be. 
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Notes 
[1J Before 1911 the term 'Anglo-Indian' referred to the British domiciled in India. See 
Goodrich for a detailed account of the formation of a distinct Anglo-Indian 
minoritarian community, supported by Hawes's more recent work. 
[2] Adrian Carton argues that Cotton Mary promotes a historically inaccurate portrayal 
of Anglo-Indians because it ignores the fact that Anglo-Indians come from diverse 
European backgrounds. However, Anglo-Indians with Portuguese or French surnames 
overwhelmingly identify with British culture (see Caplan on this point). 
[3] Offal was also a staple of the British working-class diet. Anglo-Indians adapted this by 
serving offal in curries, thus producing a genuinely hybrid cuisine. 
[4] Directed by a celebrated Hollywood auteur, George Cukor, the screen adaptation of 
Bhowani Junction was shot in cinemascope on location in Pakistan, indicating that 
MGM invested a considerable amount of money in its production. The film caused 
considerable excitement and anxiety amongst Anglo-Indians because it provided the 
community with unprecedented attention. 
[5] Some of this debate is included in the special features of the Queer as Folk DVD. 
[6] Our elaboration of the concept of recognition should not be confused with the term 
as it is used in the 'politics of recognition'. The latter refers to the way in which 
various orders of identity politics seek recognition in their efforts to gain social, 
political and economic equality (see Fraser). 
[7] In this article we use the concept of 're-cognition' specifically to refer to identities. 
However, the concept can be extrapolated to other signifiers, such as a nation state, 
multinational corporation, educational institution, and so on; any instance in which a 
process of cognitive re-orientation takes place. 
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Memories I Never Had: Fires 
in the Kangra 
Deborah Nixon 
Keywords India; railways; memory; partition 
The reflections in this article have arisen from interviews I conducted with my 
father and stories toLd to me about his experience of growing up in India and 
serving with a Gurkha rifLe regirnent during the Partition of India in 1947. 
The stories toLd by my father, LesLie Nixon, have echoed through my family for 
as Long as I can remember, so much so that they feeL Like they have become my 
own memories. ReLics from the British Raj, such as kukris, guns, photos, and 
other memorabilia from that time, were scattered throughout our house. I saw 
photos of India that fascinated and frightened me; a coLourised picture of 
Gandhi, a naked fakir with balls pinned to his body, a series of action shots of a 
crowd, a riot and casuaLties in Lahore, and 'an unfortunate [dead] Afridi 
tribesman' Laying on a charpoy with his severed head on his chest. I have seen 
the story in bLack-and-white photographs of soLemn reLatives in dusty towns 
juxtaposed against portraits of Gurkha soLdiers beheading animaLs as they 'bLood' 
their kukris. Hundreds of photographs a.ccompany this st?ry. 
LesLie was the product of at Least three generations in India: He was born in 
Agra and schooLed in Mussoorie. He served in the Indian army, and he vehementLy 
maintains that he was British, even though some things about the family point to 
a distant AngLo-Indian connection. There is a reLuctance to examine an any more 
'exotic' side to the family, despite the appearance of LesLie himseLf and his five 
brothers, two sisters, and adopted AngLo-Indian 'brother'. As Buettner (278) 
.. notes, race in India was not aLways constructed aLong strictLy bioLogicaL Lines but 
was an amaLgam of factors including where one was schooLed, the way one 
spoke, and where one worked. Many peopLe tended to identify as 'reaL' British in 
order to distance themseLves from the AngLo-Indian popuLation, who, in the 
words of an AustraLian ex-Gurkha officer with whom I spoke, were both 'an 
embarrassment to the British and Looked down upon by the Indians'. This 
man aLso met my grandfather in centraL India in 1946; he assumed that my 
grandfather was AngLo-Indian on the basis of his accent, which he described as 
~~ ~~~~~:~~!up 
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